Biblical scholarship identifies a number of elements specific to appointment and investiture stories. 5 As defined by Habel, these include (1) the divine confrontation;; (2) the introductory word;;
THE CALL NARRATIVES OF GIDEON AND MOSES: LITERARY CONVENTION OR MORE?
HAVA SHALOM-GUY THE DAVID YELLIN COLLEGE OF EDUCATION, ISRAEL Of the means employed by the author of the four-chapter Gideon cycle to construct a portrait of Gideon as a worthy savior of the Israelites from Midianite oppression, one significant technique is that of implanting conceptual, structural, or linguistic signposts to other biblical narratives or traditions. 1 The shared topical, linguistic, and structural features of the Gideon and Moses call narratives (Judg 6:11-24;; Exod 3:1-15) 2 need no introduction, but identification of these narratives as belonging to a shared literary convention-a biblical "type-scene" of appointment and investiture 3 -*This is an expanded, updated version of a paper delivered at the SBL International Meeting, Vienna, July 2008. 1 On the literary analogies employed elsewhere in the Gideon cycle to achieve this goal, see H. Shalom-Guy, "Internal and External Literary Parallels. The Gideon Cycle (Judges 6-9)" (Ph.D. diss., Hebrew University, Jerusalem, 2003) (in Hebrew). 2 The story in Exod 4:1-17 is apparently a secondary prophetic tradition on Moses' investiture (see S. E. Loewenstamm, The Evolution of the Exodus Tradition [Jerusalem: Magnes Press, 1992] , . Despite some similarities to our narrative, it cannot be considered a literary parallel. On the complex compositional-redactional process that united Exod 3-4 into a single story, see M. Greenberg, Understanding Exodus (Heritage of Biblical Israel Series, 2; ; New York: Behrman, 1969 ), 101-7;; S. E. Loewenstamm, "Moses," Encyclopedia Biblica, 5:487 (in Hebrew). On the delineation of Exod 3:1-15 as the Moses call narrative, see Z. Weisman, "The Charismatic Personality in the Old Testament" (Ph.D. diss., Hebrew University, 1972), 193 n. 33 (in Hebrew);; U. Cassuto, A Commentary on the Book of Exodus (Jerusalem: Magnes, 1997 does not, in my opinion, exhaust their relationship. 4 Close examination of these narratives-with reference to other examples of this genre-suggests not just shared convention but direct literary dependence: namely, that in building this appointment scene the author of the Gideon call narrative made deliberate use of the Moses narrative. My approach asks whether direct dependence between parallel traditions is indeed the source of the definitive similarity between them in cases in which the similarities (and differences) can be attributed to their belonging to a literary genre that largely dictated form and content for their authors and also required certain literary expressions or treatment of similar topics, or to a shared literary convention.
(3) the commission;; (4) the objection;; (5) the reassurance ;; and (6) the sign. 6 All of these elements appear in the Gideon and Moses narratives. Other biblical call narratives, such as those of Joshua, Samuel, and Elisha, and of Isaiah, Jeremiah, and Ezekiel, also broadly fit the above model, but, by comparison, the Gideon and Moses ones exhibit an outstanding level of shared topical-linguistic features.
My first observation is that not only are all of the abovementioned elements of the call-narrative pattern present in the Gideon and Moses narratives but also in identical order. An additional narrative shares these elements, albeit in different order: the story of Saul's appointment as nagid (1 Sam 9:1-10:16). Although this could be seen as proof that the close relationship between the Gideon-Moses narratives is the product of their belonging to a particular type-scene, I argue that reference to the Saul narrative demonstrates the existence of greater mutual affinity between the Gideon and Moses narratives than that of either to the Saul narrative. This comparison, and the inclusion of the Saul narrative where relevant, underpins my contention that the Gideon narrative displays dependence on the Moses one and does not just reflect a literary pattern shared by other call narratives. Nonetheless, any discussion of how individual narratives fit a literary pattern must also note the manner in which each narrative adapts the elements of the pattern to its specific context.
THE DIVINE CONFRONTATION
In both stories a divine messenger appears to the hero. 7 Moreover, the same expression is used to describe the revelation, though its elements are ordered differently. In Judges the text reads, '
(6:12) and in Exodus, (3:2). This expression appears only once more in Scripture: in the mediated through a messenger revelation to Manoah's wife (Judg 13:3), where it is identical to the expression in Exod 3:2, namely . 8 Note that the combination of the root " in the nif'al pattern, followed by the preposition , is common in biblical revelations 9 and serves as a key word in the first part of the Moses call narrative (vv 2 [twice], 3 [twice] 4, 7 [twice], 9). 10 In contrast, in the narrative of Saul's appointment, the appointer is not God or his divine messenger, but Samuel, "the man of God." The Saul narrative stresses the divine transmittal to Samuel of Saul's mission (1 Sam 9:15-16).
THE INTRODUCTORY WORD
In both narratives, either God or his messenger calls directly to the hero. These salutations are, however, worded differently. In Judg 6, the divine messenger says:
(v 12). 11 In Exod 3 God calls to Moses from the burning bush by name:
(v 4). This emphatic duplication of the name indicates the importance and urgency of the message (cf. Gen 22:11). 12 A doubled name also occurs in Samuel's call narrative (1 Sam 3:1-4:1a): Samuel Samuel (v 10). There it highlights the theophany and constitutes the fourth element of a literary pattern of three and four, as it follows three unanswered divine calls. 13 In the story of Saul's appointment as that revealed itself to Gideon or to soften its anthropomorphism. See Y. Amit, Judges. Introduction and Commentary (Mikra Leyisra'el; ; Tel Aviv: Am Oved, 1999), 124 (in Hebrew) . 8 nagid, however, not only is there no direct divine call to Saul;; it is he who turns to Samuel, without knowing the latter's identity (1 Sam 9:18).
THE COMMISSION
In both narratives the hero's mission is to save the Israelites. Naturally, the enemy differs in the Gideon and Moses narratives: Moses must deliver the Israelites from the Egyptians and Gideon from the Midianites. In their descriptions of the mission both narratives use the roots " and " : to Gideon the divine messenger says (Judg 6:14):
And to Moses, God says (Exod 3:10):
The roots " and " are also paired in the call narratives of Isaiah (6:8) and Jeremiah (1:7), and in additional contexts (e.g., Gen 24:56, 58-59;; 37:13;; 1 Sam 15:20;; 16:1). The root " also appears alone in other appointment and investiture narratives (Exod 4:13;; Isa 6:8;; Jer 1:7;; Ezek 2:3). With regard to Saul's mission, the enemy from whom he is to rescue the Israelites-"he will deliver My people from the hands of the Philistines" (1 Sam 9:16)-is naturally fitted to its context.
THE OBJECTION
In both stories the candidates initially refuse to accept the mission, and state their objections along with their underlying rationale. This "refusal" motif, the most common shared element in appointment and investiture narratives (see Exod 4:10;; 1 Sam 9:21;; Jer 1:6), functions both to frame the choice of the appointee as surprising or unexpected and highlights the authority of the divine appointer. 14 In the case of the Gideon and Moses narratives, as in other call narratives, the objections and the rationales are fitted to the specific needs of the context. 15 Gideon names two reasons why he is unsuited to lead the fight against Midian, both connected to status-tribal and personal. His clan ( 16 ) is the humblest in Manasseh, and also in other theophanies not related to appointment or investiture (e.g., Gen. 22:11, 46:1). 14 Amit, Judges. Art of Editing, 247. 15 E.g., the rationales offered by Moses (in the prophetic tradition in Exod 4:1-17 [v 10]) and Jeremiah (1:6) have the shared element of difficulty in speaking and unsuitability for the proposed task: Moses to negotiate with Pharaoh;; Jeremiah to prophesy to the people. See Amit, Judges. Art of Editing, 253-55. 16 The , if it does not appear in its numerical sense of 1000, de-and he is the youngest ( ) in his father's household. His claim that the family unit ranks low within the tribal framework contrasts with the continuation of the story, in which his family is described as wealthy (vv 19, 25, 27) , 17 but this gap ensues from the modeling of Gideon's investiture on a pattern in which refusal is a major motif. 18 His second claim relates to the fact that, as the youngest son, 19 he lacks experience, especially in the military sphere. 20 Moses grounds his refusal in personal unfitness: "Who am I ( ) that I should go to Pharaoh and free the Israelites from Egypt?" (Exod 3:11). The expression contrasts his lowliness to the immensity of the task: going before Pharoah and taking the Israelites out of Egypt. 21 With regard to Saul, his refusal is in harmony with the context in which it appears: the choosing of a king (1 Sam 9:21). Saul stresses the unlikely nature of his choice because he is a member of one of the smaller tribes, implying that someone from a larger tribe would be more suitable. There is some resemblance between Gideon and Saul's refusals: Saul states, "But I am only a Benjaminite, from the smallest of the tribes of Israel, and my clan is the least of all the clans of the tribe 22 of Benjamin" (1 Sam 9:21). Both 18 See Amit, Judges. Introduction and Commentary, 125. 19 This preference is unexpected in a society that favors the firstborn;; see Amit, Judges. Art of Editing, 253 n. 43. However, transfer of hegemony from the firstborn is a widespread theme in the stories of the patriarchs (Ishmael and Isaac, Esau and Jacob, Zerah and Perez, Manasseh and Ephraim) and also appears in the stories of the election of David as king (1 Sam 16:11, 17:14;; cf. underscore the relative weakness of the tribal units to which they belong: the (Gideon) and and (Saul) and both use the term : Gideon to refer to himself and Saul to refer to his tribe and clan.
THE REASSURANCE
Here we find a close linguistic parallel: the use of identical language. As worded in both the Gideon and Moses narratives, the expression (Judg 6:16;; Exod 3:12), which follows the hero's refusal, is unique. This language, and its allusion to the divine name, 23 manifests divine support for the chosen appointee.
Although the phrase appears as a formula of encouragement and support in other call narratives (e.g., Josh 1:5, 9;; 3:7;; 1 Sam 10:7) and contexts (Gen 26:3;; 31:3;; Deut 31:23;; 1 Sam 17:37;; 2 Sam 7:9//1 Chr 17:8), this precise wording is found only in the Moses and Gideon narratives. 24 Moreover, even though the phrase (1 Sam 10:7) appears in the Saul narrative, as opposed to the Gideon and Moses stories, it does not follow the refusal, but is placed between the description of the future signs (10:2-6) and their realization (10:9-10).
SIGNS
In each story the hero is granted a sign which certifies that he is the chosen divine emissary. Gideon requests a sign to validate the messenger's supernatural nature:
(Judg 6:17). The test is the reception of the meal offered by Gideon: if the messenger eats, he is human;; if not, he is superhuman. The messenger's refusal to eat the meal, the fire that springs up from the rock, and the messenger's subsequent disappearance attest both to his supernatural nature and to the fact that Gideon is the chosen emissary who will rescue Israel from the Midianites.
The offering of a meal to the divine messenger represents the degeneration of a motif of divine visits to humans in which the meal represents a stage of hosting, or a divine test of human behavior, commonly found in folktales. 25 In the case of the Gideon narrative, the messenger's refusal to partake of the meal reflects a relatively late notion, which has additional biblical (Judg 13:16) and post-biblical exemplars (such as Tob 12:19), that angels do not partake of food in the company of humans. 26 To Moses, God offers a sign in order to prove that he is his chosen emissary (Exod 3:12):
There is lack of clarity with regard to the referent of the deictic pronoun -is it the first strophe of v 12, namely, the bush, or the future event of the Israelites' worshiping on this mountain 27and the commentators are divided as to the nature and timing of this sign. I suggest that this sign was not given at the theophany, 28 but was intended to take place in the future: the sign being that after their exodus from Egypt, the Israelites will worship God on the mountain where God had revealed himself to Moses in the burning bush. 29 Unlike other suggested exegeses of this verse, this one addresses both parts of the verse and not just its opening.
Thus the signs in the Gideon and Moses narratives differ as to initiator, nature, and time of occurrence. Gideon initiates the request for a sign, whereas God offers a sign to Moses unasked. Also, in Gideon's case the signs are integral to the appointment scene;; the one given to Moses will apparently take place in the future. The Saul narrative, like the Gideon one, has three signs: the information that his father is concerned for him, the offering made by persons unknown, and Saul being gripped by the spirit of the Lord (1 Sam 10:2-13).
LITERARY DEPENDENCE
Many scholars interpret the shared features from appointmentinvestiture narratives in identical order in the Gideon and Moses narratives, their topical-linguistic similarities, but also their distinc- 26 In post-biblical recountings of the visit of the divine messengers to Abraham, the former do not actually engage in the act of eating. See T. Ab.;; Josephus, Ant. tive features, as reflecting the adaptation of these conventions to the specific contextual needs of each narrative. 30 I suggest, however, that the discussion can be taken one step further. I argue that consideration of additional data from these narratives has the ability to show that they not only share a type-scene but that there is direct literary dependence between them, and its direction: namely, that the Moses call narrative served as a building block for the Gideon call narrative and his commissioning as savior. In demonstrating literary dependence between traditions, it is the confluence of multiple shared structural, topical, linguistic, and stylistic features that is decisive. In the case of the Gideon and Moses call narratives, the narratives display a level of shared elements unmatched by any other biblical call narratives, including Saul's investiture.
An initial indication of dependence comes from the presence of additional topical-linguistic similarities outside the literary pattern of appointment. These elements include (1) an unanticipated revelation;; (2) national distress;; (3) fire;; and (4) fear inspired by an encounter with divinity. As was the case for Habel's six defining characteristics of call narratives, here too we find adjustments to each narrative's specific context.
AN UNANTICIPATED REVELATION
In both narratives, the unexpected revelation comes while the protagonist is busy with everyday tasks, 31 though the tasks differ: Gideon was threshing wheat in the winepress (Judg 6:11) in order to keep the Midianites from destroying the produce (see Judg 6:1-3;; cf. 1 Sam 23:1);; 32 Moses was engaged in herding his father-in-law Jethro's sheep in the desert (Exod 3:1-2). 33 Samuel's commissioning of Saul as nagid is also unexpected, and takes place while Saul was seeking his father's asses (1 Sam 9:3-19). 30 This assumption is found in studies carried out from the mid-1950s to the early 1970s, which attempted to establish a literary model of appointment and investiture recognizable by fixed elements that appear in undeviating, or nearly undeviating order. These two narratives served as an important stratum for building this model. It is also found in more recent studies. See n. 3 above. 31 Habel, "Call Narratives," 298, 303;; Weisman, "Charismatic Personality," 194;; Wong, "Gideon: A New Moses?" 533. 32 
NATIONAL DISTRESS
The call to both leaders to deliver the Israelites from an external enemy comes at a time of crisis. 34 Gideon makes reference to the state of national distress, described at greater length in the cycle's exposition (6:1-6): "If the Lord is with us, why has all this befallen us…Now the Lord has abandoned us and delivered us into the hands of Midian" (Judg 6:13). In the Moses narrative, God refers to the distress of the people: "I have marked well the plight of My people in Egypt and have heeded their outcry because of their taskmasters;; yes, I am mindful of their sufferings" (Exod 3:7) and "Now the cry of the Israelites has reached Me;; moreover, I have seen how the Egyptians oppress them" (v 9). 35 The Saul narrative as well contains a description of the Israelites' distress, in God's words to Samuel: "for I have taken note of My people, their outcry has come to Me" (1 Sam 9:16b). This description contains language found in the Moses narrative (Exod 3:7, 9) , creating a parallel between present Israelite distress and what it experienced in Egypt. 36 , 1999] , 98-101) maintain that vv 8-9 are an addition aimed at incorporating the continuation of the history of Israel and its inheritance of the land into an Egyptian-Sinai tradition. Greenberg (Understanding Exodus, argues that vv 9-15 constitute a unit added from a different call narrative. Note these verses' distinctive vocabulary: the leading root is " , God is called , whereas in the larger framework we find " (3:2, 3, 4, 7, 16;; 4:1, 5) and YHWH. Moreover, their elimination does not affect narrative continuity. 36 the unleavened bread…" (Judg 6:21);; in Moses' case, "a messenger from the Lord appeared to him in a blazing fire out of a bush. He gazed, and there was a bush all aflame…" (Exod 3:2).
FIRE

FEAR INSPIRED BY AN ENCOUNTER WITH DIVINITY
In both stories the protagonists express fear at having seen God or his divine messenger face-to-face, 38 and the root " is used to describe their reaction. This fear of seeing God or a divine messenger is a frequent component of biblical divine revelation to humans and its most definitive expression, which reflects the notion that death results from seeing God, is found in Exod 33:20. 39 Note, however, that in the Moses and Gideon narratives, each of these figures expresses his fear at different stages in the narrative: Moses at its beginning, and Gideon, at its conclusion. They also express their fear differently: Moses hides his face, "for he was afraid ( ) to look at God" (Exod 3:6), and Gideon voices his concern with the words, "Alas, O Lord God! For I have seen a messenger from the Lord face to face ( )" (Judg 6:22). In his comforting words to Gideon, God refers to this fear, saying, "Have no fear ( ), you shall not die" (Judg 6:23). The expression , used to describe Gideon's fear, appears only once more in the Bible, in the story of Jacob's struggle with a "man" at the ford of Jabbok (Gen 32:23-33):
(v 31). 40 Evidently, the author of the Gideon story borrowed this phrase from the Jacob narrative. The suggestion that it was the author of the Gideon narrative who borrowed this phrase is based first of all in the fact that the expression / is well grounded in the Jacob story, where it serves as a covert namemidrash for Penuel, mentioned in the following verse (v 32). It appears that the name-midrash in v 31 is a secondary addition. 41 In 38 Weisman, "Charismatic Personality," 194. 39 Cf. Isa 6:5 and Gen 16:13, 32:31, which show that the individuals in question understand that they will not die in consequence. See Moore, Judges, 189; ; Boling, Judges, 225; ; Zakovitch, Samson, 55, [67] [68] ; Amit, Judges. Introduction and Commentary, 226. 40 The combination appears three more times in the Bible but with different verbs: Deut 34:10;; Exod 33:11;; and Ezek 20:35. The combination also appears elsewhere in the Bible, where it can signify actual vision (by humans)-Gen 31:2, 5 among others;; refer to 33:20, 23, 34:20 -101 (1994), 191-204 (192) (in Hebrew). addition, the phrases " / serve as a leitmotif in the story of Jacob's struggle at the Jabbok. 42 There are additional similarities between the Jacob and Gideon stories: in both a heavenly being appears in human guise;; both of the protagonists discover the heavenly nature of the "human" at the close of their encounter;; both assign names-one to a place, and the other to an altar-in commemoration of the experience they have undergone. The basic similarity between these two stories that treat different subjects-one the investiture of a leader, the other a struggle with a heavenly being-led the author of the Gideon story to draw attention to the resemblance between the stories by inserting the phrase . 43 Nonetheless, proof of literary dependence relies not only on the shared features of the call narrative type-scene as adapted to the individual contexts, but also on features shared only by the two traditions in question. In the case of Gideon and Moses, this is the phrase . As noted above, the phrase appears as a formula of encouragement and support, with variants, in other call narratives (and literary contexts). 44 This exact phrasing, however, appears only in the Gideon and Moses narratives, where it provides evidence of divine support. Even though the combination functions as a leitmotif in the Gideon call narrative, scholars identify the source of the phrase in the Moses story, 45 because of the accompanying name midrash containing the divine name :
("Ehyeh asher Ehyeh…He who calls himself Ehyeh has sent me to you"-Exod 3:14). 46 The name-midrash exegesis enhances and underscores the quality of divine support for Moses. The proximity of the two in the Moses narrative and the emphasis on the element demonstrate that this formula is well entrenched there and originated in that context. This further supports my contention that the author of the Gideon call narrative was familiar with, and used, elements from the Moses one.
Another significant linguistic affinity is the use of the phrase '
in both narratives, albeit in slightly different word order. A final, added similarity outside the scope of the call narrative type-scene relates to the use of the Exodus context in the Gideon appointment narrative. In referring to divine salvation, Gideon asks: "Where are all His wondrous deeds ( ) about which our fathers told us, saying, 'Truly the Lord brought us up from Egypt ( ' ) (Judg 6:13). Although 47 or 48 frequently appear in biblical descriptions of the Exodus, note that both appear in the Moses call narrative: "I have come down to rescue them from the Egyptians and to bring them out ( ) from that land" (Exod 3:8);; "and I have declared: I will take you ( ) out of the misery of Egypt (v 17);; I will…smite Egypt with various wonders ( )" (v 20) . I suggest that their appearance in the Gideon story again demonstrates that its author deliberately drew upon the Moses narrative, which he had in front of him. It seems less likely that he simply inserted phrases belonging to the biblical descriptions of the Exodus.
Through these means the author of the Gideon story drew analogies between Gideon's call, patterned on the model of appointment stories, and that of Moses, the ideal emissary, as portrayed in such verses as Num 12: 7; ; and Deut 18:18, and 34:10. 49 As shown here, the two narratives share not only the fundamental topical and linguistic similarities inherent in the appointment pattern, but additional topical and linguistic ones as well. The comparison to Saul's appointment as nagid further strengthens my negation of the proposition that the similarities between the Moses and Gideon narratives are simply attributable to their belonging to type-scenes of appointment of investiture. Although the Saul narrative has all the elements of this pattern and can be considered a close exemplar, they are ordered differently and the degree of affinity between the Gideon and Moses narratives-even though each adjusts the elements to its specific needs and context-remains greater than that of either to the Saul narrative. These similarities are summarized in the tables below. 47 The combination is used to denote the departure from Egypt ( Assimilation between heroes in similar national or cultural roles is frequent in biblical narrative and motifs are transferred from one character to another, intensifying the initial resemblance between them and between events in different stories. 50 Here I note that a number of biblical figures are assimilated to the figure of Moses and mention two of the best-known examples: Joshua and Moses, and Elijah and Moses. Thus the strong resemblance between the appearance of "the captain of the Lord's host" to Joshua (Josh 5:13-15) and the initial divine revelation to Moses at Horeb (Exod 3:1-15) is obvious (see especially, Josh 5:15 // Exod 3:5) as is that between the crossing of the Jordan (Josh 3-4) the Red Sea and the Israelite passage on dry land (Exod 14). It serves to establish Joshua's authority as a worthy successor to Moses. In the episode related in 1 Kgs 19, the figure of Elijah at Horeb is assimilated to that of Moses during the revelation at Horeb after the sin of the golden calf (Exod 33:17-23). Here the purpose of this assimilation is criticism of the prophet who, instead of pleading for them, asks for heavenly vengeance against his people. 51 Throughout his literary life in Judges, Gideon is depicted as a complex personality with varied, even opposing characteristics;; this duality is a feature of the initial stratum of the cycle and also the additions to the original narrative. 52 In the first part of the narrative, the outstanding feature of Gideon's behavior is his lack of confidence and hesitation regarding his ability to lead the fight against the Midianites (Judg 6:13, 15) and his doubts concerning divine support for him, which leads him to request signs (6:17-21, 36-40). Another, related aspect is his cowardice: he threshes wheat in a winepress and not in the field because of his fear of the Midianites (6:11);; and descends to the Midianite camp with his attendant Purah because he is afraid to go unaccompanied (7:10-11) . 53 This contrasts with Gideon's portrayal in other units of the cycle as the chosen emissary of God and his regime as a period of divine rule. 54 The author of the cycle created this image by using repeated elements from descriptions of other judge-saviors, in particular the aspects that shape him as a divine choice: direct or mediated (by messenger) divine revelation, signs, or divine inspiration of the hero. The assimilation to Moses enhances Gideon's aspect as God's chosen messenger. 55 Nonetheless, in the case of the Gideon narrative, the purpose of the assimilation to Moses is not in my opinion to shape Gideon as a "new Moses," 56 but rather to create a more positive image of Gideon as a worthy divine choice to lead the Israelite campaign against Midian.
I also briefly note that in portraying the appointment of Gideon as savior the author does not confine himself to assimilation to the figure of Moses alone. For example, Gideon's request for a sign and the corresponding sign has parallels to Abraham's hosting of the divine messengers (Gen 18:1-15). I also noted the similarity between Gideon's fear of having experienced a divine encounter and Jacob's fear at the conclusion of his struggle with the messenger at the ford of Jabbok (Gen 32:31). This indicates that the author of the Gideon story also sought to compare Gideon to Abraham, and to Jacob. Like the comparison to Moses, the purpose of these allusions to these great leaders of the Israelite people was to elevate Gideon's stature in the reader's eyes.
In summation, the similarities between the Gideon and Moses call narratives go beyond those of the shared features of stories of appointment and investiture, which are found here in identical or-54 This latter feature has been overblown in some studies. See, for example, J. Dishon, "Gideon and the Beginnings of Monarchy in Israel," Tarbiz 41 (1971-72): 255-68 (in Hebrew) . 55 This is not the place for further discussion of the complex portrayal of Gideon in the cycle. For a treatment of the multifaceted and multilayered portrayal of Gideon as reflected in the different strata of the cycle, see Shalom-Guy, "Gideon Cycle";; idem, "Jeroboam's Reform and the Episode of the Golden Calf," Shnaton 16 (2006), 15-27 (in Hebrew), which shows how this unit criticizes Gideon and his actions. 56 As some scholars claim. See Beyerlin, "Geschichte und heilgeschichtliche Traditionsbildung," 9-10, 24; ; Block, 257. der. Additional topical similarities, and shared expressions, one unique to these two stories, indicate literary dependence by the author of the Gideon narrative on the Moses story in creating his story. Could there be a more effective way of elevating the Gideon portrayed as a timid, cowardly individual into a worthy leader of the Israelites than by comparing him to Moses, the archetypical leader?
